Introduction: Greek Cults under Rome's Control
As is well-known, the sanctuaries of the Greek cities under Rome's control continued to perform an important role in the civic and religious life, at least until the fourtli Century A.D.
2 Following in the Steps of Heflenistic kings, Roman rulers have always expressed their will to respect the religious traditions of the conquered populations. As long äs they did not endanger the Roman authority, the traditional ctdts were maintained in the Greek-speaking Roman provinces and continued to function outwardly äs in the archaic and classical periods 3 . Therefore, the sanctuaries of the Greek cities were still an essential component of the structure of the civic Community during the imperial period. As previously, they were asked by secular authorities to give their advice even on non-religious matters 4 . However, whereas the working of Greek sanctuaries seems not to have been affected by the changes within the central power, the traditional religious institutions were ascribed a new role to play in the Eastern Roman provinces, thanks to the particular attention the Roman authorities gave them. As imperial rule had some religious ideological basis, the emperors and the provincial governors, who represented them at the local level, wanted to win the foreign gods' approval. Some of them, like Hadrian, even made the cults one of the central objects of their euergetism 5 . The Intervention of the Roman rulers into the sanctuaries"' administration was expressed by giving honours and was thus crucial for both tlie well-being of these religious institutions and the prosperity of the cities to which they belonged. In a context of economic affluence, the sanctuaries in Asia Minor enjoyed prestigious privileges, e.g. tax exemptions, which made them rieh, renowned, and at the same time more powerful 6 . The increasing power of the rieh religious institutions of the Roman East obviously had an impact on the part acted by the sacred officials who ran the sanctuaries: priestly office became extremely prestigious and the priests' significance in society gained considerable importance 7 . In this respect, oracular priests are öf great interest because the Interpretation of divine words and tlie making of sacred texts conferred on them effective means to act upon society.
A. Greek Priesthoods between Religion and Politics
Often neglected by scholars, Greek priesthoods provide a major focus for die analysis of the close interweaving of the political and religious spheres in ancient world. * Traditionally, modern scholars have not shown a great interest in tlie study of pagan priesthood. They have stressed tlie weakness of their function and organiza-. Referring to the accounts of Plato's Laws (759c-760a) and Aristode's Politics (1299 a 15-19, 1322 b 18-29), scholars have repeatedly stated tliat Greek priests are to be considered just äs civic magistrates 11 . In this perspective, their liturgical authority ought to be understood äs the legislative, judicial, financial or military authority of other civic officials. If tliere were some life priesthoods, äs for secular officials, the sacred personnel was usually taken on for a definite period, following the assembly's decision. Greek priesthood was generally not a way of life, only a part-time and honorary office, wliich could bring great prestige and make a political career easier. FinaUy let us recall that priests were appointed by various means, äs lot, election, birth or even sale 12 . Except for cases of hereditary priesthoods, anyone could become a priest and, in principle, there were no priestly castes.
However, can we properly think about the religious officials' role in ancient society merely äs that of die other civic officials? Did the sacred character of the cults not impart to the priests a specific aura which would distinguish them from the magistrates?
In her recent study of the "Economy of the sacred" in the Hellenistic and Imperial periods, B. Dignas suggests that we should reconsider the commonly accepted features of priesthood. Wliile asserting a substantial independence of the sanctuaries from the secular authority, she raises the issue of the distinctive character of pricstly authority in relation to the civic power 13 . According to her, priests possessed a group identity that marked them äs distinct from the rest of civil society H . A mnnber of key issues arise from this Statement: every study of religious officials should take into account the specific Status of priests, äs well äs the particular rights and privileges enjoyed by them, in order to question the precise relationships between secular and sacred power on the one hand, and between the sanctuaries'' and rulers' policies on the other.
This article situates itself in this scholarly debate; more particularly, it aims at delving into the question of the staff of the Greek oracular sanctuaries during the Roman period. Indeed, these cult places had that distinctive feature of being in a position to provide the pilgrims with the divine answers to their enquiries. The production of sacred texts conferred on the oracular shrines great theological authority äs well äs political and economical power 10 . Moreover, by focusing on the Greek priesthoods in the Roman Empire, this article will enable us to deal with the fascinating ways Greek-speaking people tried both to maintain their traditional religious culture and to adapt it to a new historical context.
It should be stressed that the officials who worked in the oracular centres have received only a very limited attention in modern scholarship, despite tlie tremendous attraction engendered by the oracular phenomenon 16 . In addition, the previous studies of the oracular personnel have not approached this subject in order to analyse either their position in ancient society or tlieir relationship to the political sphere.
However, an important article by S. Georgoudi has investigated the priests and prophets of oracular sanctuaries in order to understand their role in Greek religion from a general point of view, especially in tlie archaic and classical periods 1 '. In tlie course of the study, she also deals with the "spokesmen of the gods" of tlie sanctuaries of Didyma and Claros, but from a purely reHgious point of view.
On the question of the clergy's role in the society of Roman Asia Minor, scholars rather focused on the priests of the imperial cult, whose interaction with the Roman power is more obvious 18 . As regards the priests and prophets in Claros and Didyma during the imperial period, tlie reader must still consult the partial contributions by C. Picard, A. Rehm and R. Harder, J. and L. Robert, H. W. Parke, R. Lane Fox and J. Fontenrose 19 .
13 Dignas (2002a) 33-34, 247-248: "Surprisingly no systematic attempt has yet been made to analyse the distinction and co-operation between Greek magistrates and priests" (citation inp. 33).
14 Dignas (2002a) 34,191. 15 See Debord (1982) 22, 309; Parker (1985) ; Rosenberger (1999); and Busine (2005) . , 16 E.g. Halliday (1913) 54-98; Amandry (1950) 115-125; Janies (1955) 40-45 (on the Delphic Pythia), 68-104 (chapter about 'Priest and Prophet', without any mention of pagan oracular prophets); Delcourt (198l 2 ) 44-70 (on Delphic priesthoods). 17 Georgoudi (1998) . 18 See Price (1984) 62-64,113,116, 211-212; Friesen (1993); Campanile (1994) . 19 On Claros: Picard (1922) 197-257; Robert (1954) ; Robert (1967) ; Parke (1985) 220-224; Lane Fox (1986) 171-176. On Didyma: Rehm, I.Didyraa; Robert (1968) ; Parke (1985) 210-219; Parke (1986); Lane Fox (1986) 181-183,188, 220-225; Fontenrose (1988) 45-62. ' In order to fill tliis gap, this article will first establish the variety and the religious fnnctions of Clarian and Didymean priesthoods s far s the surviving docurnentatioii allows. Secondly, this study will analyse in one hand to what extent oracular officials acted s other civic magistrates, being part of the municipal elite, and, in another hand, to what extent their religious authority differs from the civic authority. In this context, we will go into the role played by the officials of Claros and Didynia within the context of tlieir civic Community, s well s within the context of the external policy of tlie saiictuary.
B. Clergy Meinbers in the Sanctuaries of Claros and Didyma
The oracular activity required particular staff members who were specialized in receiving Apollo's Inspiration and in turning divine will into intelligible texts. For this reason, oracular sanctuaries gatliered specific kinds of priesdy officials, whose functions were clearly distinguished. The most reiiowiied of them were called ιερεύς ("priest") and προφήτης ("prophet"). They played an important role not only in running the sanctuary, but also s the link between the god and pilgrims, since they were coiisidered the Interpreters of tlie message of Apollo.
During the Roman period, the magnificence of the slirines also called for setting up many categories of sacred personnel, whose functions were precisely defined 20 . Let us first take a closer look at the various people who ran the sanctuary of Claros, wliich was dependent upon the city of Colophon, and this of Didyma, which was dependent upon the city of Miletos, during the imperial period. We will view successively how Apollo's Inspiration was supposed to be transmitted to liis Interpreters ; the variety of sacred officials who worked in these sanctuaries and their religious functions.
a) Didymean Officials
The first point that needs to be discussed here is the surprising lack of evidence for the functioning of the Didymean sanctuary despite tlie fame of such a religious place. Indeed. we only have the late and brief account of lamblichus (De Mysteriis III 11) wliich gives in passing some Information about the mantic Inspiration of Apollo's inedium. According to the neoplatonic philosopher, there was a female oracle-speaker at Branchidai (η γε εν Βραγχίδαις γυνή χρησμωδός), elscwhere called prophetess (προφήτις). Origenes (Contra Celsum 1.70) also mentioned a prophetess in Didynia. lamblichus told that she received the Apollinian pneuma by means of waler 21 , after some preliniinary rituals, like bathing (τα λουτρά), three days* fasting (ή τριών όλων ημερών ασιτία), and her seclusion in the adyta (ή εν άδύτοις αυτής διατριβή) 22 . Usually, modern scholars diel not take into account lamblichus' symbolic views on mantic Inspiration when they discussed the meaning of this passage, but they tried to match the literary Information and the atypical remains of the temple 23 . However, I have recently shown that the lamblichean account of divination by oracles in Claros, Didyma and Delphi fits with his own view of divine Inspiration and theurgy, rather than being a c realistic' description 24 . Next, it is scarcely possible to discuss the Didymean priesthood without evoking the so-called 'Branchidae'. Indeed, s it is still commonly assertecl, there would have been in Didyma an old hereditary sacerdotal family named c Branchidae', descended from Branchos, the legendary founder of the sanctuary; and it is generally agreed today that the Branchidae would have controlled the sacred site, especially in the archaic period, but also until the imperial times 23 . But we have no well attested ancient evidence about such an alleged priestly lineage. As N. Ehrhardt showed, the word Βραγχίδαι (which was at the root of the etiological name of the local hero Branchos) has actually always been the name of the locality, except for the instances linked to an episode of the legend of Alexander the Great (Strabo 14.1.5; 11.11.4; 17.1.43 = Callisthenes FGrHist 124 F 14) 26 . Moreover, in the texts from the imperial period, the term Βραγχίδαι always refers to the geographical area, and never to a hypothetical sacerdotal family. Therefore, we will here not concern ourselves witli this highly probably unliistorical priestly lineage; we will rather focus on the available documentation about priestly fuiictions in Roman Didyma, without drawing systematic comparisons between it and the more studied archaic and classical history of Miletos and Didyma.
If we look at the inscriptions of the Roman period, we first note that no prophetess, to which lamblichus' text refers, is ever mentioned. Only once before, a προφήτις is attested in the Didymean documentation: she was called Tryphosa, lived round about the first Century BC and belonged to an illustrious Milesian fam y 27 . 22 lamblichus, De Myster s ΠΙ 11: εΐτε ράβδον έχουσα την πρώτως ύττό θεού τίνος παραδοθεΤσαν πληρούται της θείας αυγής εΐτε επί άξονος καθήμενη προλέγει το μέλλον εΐτε τους πόδας ή κράσπεδον τι τέγγουσα TCO υδατι ή εκ του ύδατος ατμιζομένη δέχεται τον θεόν ("... either when Holding a rod which was originally handed over by some god, she is filled with the divine radiance, or sitting on an axon she foretells the future, or dampeniiig her feet or tlie hem of her robe with water or breathing from the water, she received the god" Parke's translation, slightly modified). 23 See Haussouiller (1920); G nther (1971) 119-123; Parke (1985) 210-219; Parke (1986); Fontenrose (1988) 55-56, 79-85; Levin (1989) 1623-1624. 24 Busine (2002) . 25 See, e.g., Cauer (1897); Laumonier (1958) 561, 570-572; Parke (1985) 2, 112; Burkert (1985) 96; Fontenrose (1988) 93-94, 164-165, 211-214, efc; Tuchelt (1988) 433, 437; Tuchelt (1996) 238-239, 251-252; Gorman (2001) 186, 190, 195-196; Dignas (2002b) 236; Greaves (2002) 123,134-136. 26 Ehrhardt (1998 ) 11-20. 27 G nther (1980 ) 164 n° 5 = S£G30 (1980 ) 1286 = Buliep. 1982 n° 323 1. 3-4: προφητιδος | Τρυφώοης. See Lane Fox (1986 Fontenrose (1988) 55, 192; G nther (1996) . In support of Ais, it should be added Aat Ais inscription uses a wording close to Ae Clarian lists of delegations (see below) and Aat, similarly, it was quite common in Claros that some local priests and poets took pait in Ae group of Ae sacred envoys seilt from Aeir homelaiid to the oracular shrine 35 .
The evidence does not allow us to say more about Ae functions of prophetess and priest in Didyma during Ae imperial period; and we now turn to the sacred officials in charge of Ae Milesian sanctuary which are attested in Ae surviving documentation.
According to Milesian and Didymean inscriptions, Aere was a wide r nge of religious officials at Didyma. The maiii characters were apparently Apollo's 20 See Georgoudi (1998) See Rehm, LMilet 13,333-334; Fontenrose (1988) l18 n. 20. 32 LDidyma 83. Note that the inscription is also dated thanks to the mention of the Didymean prophet: έτη προφήτου Τιβ. Κλα.| Ίεροκλέους (L 8-9) . 33 See LGPN l sv Ευτυχής and Θέων.
:
" See for die same opinion Robert (1959) 662. % As regards the priests. see, for instance, the prophet of Apollo Pythios (ό προφήτης του Πυθίου Απόλλωνος) in numerous delegations from Laodikeia on the Lykos : Macridy (1905) 164 n° II 1: 165 n° Π 3; 167 n° ffl 1; 169 n° IV 3; SEG 37 (1987) 961; 968; Robert, Laodicee n° 8, 11-19, 21-25 ; and the ^priest of children' (Ιερεύς των παίδων) from Aphrodisias (in an unpublished text mentioned in Robert, Carie 226 n. 4 and Laodicee 304), from Tabai: Robert, 31, 33, [192] [193] ; and from Herakieia under Salbake: Robert, Carie n° 135; 145; [194] [195] [196] prophet (ο προφήτης), die hydrophoros (ή υδροφόρος) or Vater-bearer', which was the priestess being in the service of Artemis Pythie, and the tamias (ό ταμίας) or treasurer.
But die presence of odier religious officials working in the sanctuary is also attested. Wh e the name of the ύττοχρηστης, who could have been die prophet's assistant, has sometimes been recorded 36 , other secondary priestly officials are quoted in list of honours, without any quotation of dieir names: they are die secretaries (γραμματείς), the νεωκόροι, the παραφύλαξ, "all diose around the oracle" (οι περί το μαντεϊον πάντες) and "die people who inhabit die sanctuary" (oi κα-τοικουντες εν τώι ιερώι) 87 . These numerous kinds of religious officials in the first centuries AD can be explained by die diversification of die staff due to the magnificence of the Didymean shrine at that time.
As regards the prophets, they are mainly known thanks to about a hundred texts inscribed on the flat walls and the columns of a building in Didyma, which the German excavators christened the Trophet's House', Prophentenhaus™. Sorne modern scholars identified diese remains with the so-called Chresmographeion, or record office of oracular responses, mentioned in two building account inscriptions 39 . For starting in the first Century BC, it became quite usual for the outgoing prophets to get their name inscribed on this monument, whatever it may be 40 .
Thanks to that habit, we know that the prophet served for one year and that he was chosen by lot or, more exacdy, if we take his own point of view, that he was designated according to the god's approval 41 . The office of prophet was annual, but could be renewed several times. For iiistance, L. lunius Poudes (= Pudens) .and Tib. Claudius Markianos Smaragdos Soterichos were prophet at least three times 42 . Their memorial inscriptions were in high probability inscribed together but, s we are not able to date them precisely, we cannot assert whether diese men would have carried out diese posts in consecutive years 43 . 36 I.Didyma 353,1.18 (ύττοχρηστευοντος); 381,1. 14; 393, l. 8; 394,1. 5. 37 Secretaries: I.Didyma 393, 1. 8; 394 1. 6-7; Neocoroi: I.Didyma 394 1. 7; 400, 1. 11; Paraphulax: I.Didyma 400,1. 9-10; 417,1. 9; oi περί το μαντεϊον: I.Didyma 395, L 7; 396,1. 3 ; oi κατοικουντες εν τώι Ίερώΐ: I.Didyma 392, 1. 4; 394,1. 8; 395,1. 7; 399,1. 3; etc. See Rehm, LDidyma 239; Robert (1959) 668; G nther (1971) 115-119; Fontenrose (1988) Tuchelt (1973) 49-50; Fontenrose (1988) 43. For the identification Chresmographeion = Prophet's House, see Knackfuss (1941) 150-154; Rehin, I.Didyma 155, 323; Robert (1959) 664. 40 The earlier prophet inscriptions are dated 89-100 BC (I.Didyma 227A 1; 228 Π 5) and the later are dated AD 290 (I.Didyma 207). 41 For the recruitment process, see Laumonier (1958) 172; Fontenrose (1988) 47 . This Hellenistic text suggests that the prophet would have superinteiided the cult and the sanctuary and presided over all rites performed in honour of Apollo Didyrneus and other deities, s sacrifices and festivals. and one might justifiably suppose that prophets would still have been assigned that kind of functioii during the imperial period.
But the prophet's role in the oracular sessions remains unknown. At least, the literal meaning of the word προφήτης allows us to conjecture that the Didymean prophet had a certain role to play in the oracular giving process. According to Parkens description "largely based on hypothesis and only offered exernpli gratia'\ the prophetess would have received the divine Inspiration, liidden in the adytori, after having undergone long preliminary rites, wliile the prophet would have been in charge of the versification of Apollo's words. He then would have pronounced the oracles through the large window leading to the pronaos, where the pilgrims would have waited for the god^s answers 48 . ** LDidyma 252.. J. 4: κωτάρχος των Μεγάλων θεών Καβίρων; 256; 261; 267; 269; 270; 279a: 286:* 287. See Robert (1960) . In the prophets' commemorative inscriptions, the hydrophoros is often quotecl just after the prophet, and before the two tamiai >( \ and she seems to have held the most prestigious priestly office at Didyma after the office of prophet. Exacdy s their male cotinterparts, the prophets, the priestesses of Artemis Pythie are known from numerous commemorative texts set up at the end of their office year. These inscriptions inform us that this female priesthood was annual but could be renewed 01 . As we will see below, the hydrophoros was in all likelihood a young girl, often the daughter of the prophet.
As shown by the epigraphical evidence, the priestess of Artemis Pythie would have presided over the sacrifices (θυσίαι) and libations (σπονδαί) made in honour of the goddess and was also in charge of the Organisation of mysteries (μυστήρια) 52 . (See, for instance, I.Didyma 326, 1. 5-6: τάς θυσίας και μυστήρια πάντα έπτέλεσεν; I.Didyma 352,1. 5-10: πάσας τάς κατά | νόμον έπιτελέσα|σα τη θεώ θυσίας | και σπονδάς και τάς | των μυστηρίων τε|λετάς εύσεβώς; Ι. Didyma 353, 1. 12-15: ποιησασα δε και τάς νομιζομέ[νας πάσας θυσίας τε και | σπονδάς εύσεβώς). As regards the musteria, F. Graf has recently suggested that these passages refer to real initiations, and do not reflect the extension of initiatic vocabulary to other ritual practices, s often asserted by scholars 53 .
Finally, the tamiai, or treasurers, are also known tlianks to commemorative texts they set up after their period of office 54 . Two tamiai were usually appointed each year, one of them performing bis office during each half the year (for example: I.Didyma 391BII1. 2-4: έταμίευεν | και παρήδρευεν τ(ή) ν | πρώτην έξάμηρον. As suggested by their title, they took care of the sanctuary's finances. Their activity is recorded in the numerous Hellenistic inscriptions recording the inveiitories of the sacred treasure 5 *. A second Century BC inscription also records that a tamias supervised the construction of the new temple of Apollo
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. Moreover, the use of die verb 49 SeeTuchelt (1980) 109-113; Fontenrose (1988) 124-125. 50 For example, I. Didyma 269, 271, [1] [2] [3] [4] [5] 276, [1] [2] [3] [4] [5] [6] 293, See Rehin, I.Didyma 205; Fontenrose (1988) 125-129; van Bremen (1996) 90-96. 52 Mentions of sacrifices (θυσίσι): I. Didyma 312, L 24; 326, L 5; 327, 1. 4; 352, 1.7; 353, 1.14; 373, L 6; 382, 1. 4; 384, 1. 5. Mentions of libations (σπονδαί): LDidyma 352, 1.8; 353, l. 15; 363B, L 9; 375, 1.7; 382, 1. 5; 384, L l v Mentions of mysteries (μυστήρια): I.Didyma 312, 1. 24; 326, L 5-6; 327, L 4 and 329,1. 6 (restored); 333,1. 5; 352,1.9; 360,1. 5; 373,1. 7; 381,1. 5; 382,1. 5. 53 Graf (2003) . Maximus of Tyre is the only author who mentioned a certain ύποφητης working in Claros, which was also mentioned in a Hellenistic decree from Colophon honouring a Smyrnean chresmologos who was invited to preside over the manteion 59 . Finally, in their philosopliical commentaries about mantic inspiration in Claros, Porphyry recalled the presence of a priest (Upeuc), wliile lamblichus ascribed this part to a prophet (προφήτης) 60 . According to the literary evidence, tlie Clarian Apollo passed his divirie will 011 to his medium by means of water which was drunk 61 . We are told that the sacred spring was located in an Underground room, which was discovered and identified by the French excavators s the subterranean adyton of the temple 62 . The adyton was reachable by a narrow passage beneath the temple, which changed direction several times, s though it was a labyrinth.
Finally, the texts explain that oracular answers were given after undergoing rites of preliminary purification and, according to Tacitus, with knowledge of the number and the naines of tlie consultants, but not apparently of the subject of their consultation 63 We now know more about the diversity of the oracular staff at Claros thanks to the niunerous Clarian inscriptions recording the comings of tlie pilgrims to the oracle inostly during the second Century AD. These texts, which were inscribed everywhere in the sacred site, e.g. on walls, on steles, on columns, and even 011 tlie Steps of the temple, consist of lists of the delegations sent by various cities in Order to consult tlie oracle on their behalf. Typical entries begin with the reference to die prytanis. which was the eponymous magistrate of Colophon, followed by a yearly account of the various Clarian officials, and give us therefore some direct Information about the oracuiar clergy during the Roman period.
Most of the lists can be dated thanks to the mention of the eponymous magistracy. Indeed, although the prytany was ordinarily occupied by a human magistrate, it appears exceptionally that a deity was designated to this office, mostly in times of economic depression 64 . However, in Roman Colophon, the position oiprytanis was unusually entrusted to Apollo himself almost äs often äs ordinary mortals, at least one hundred twenty-three times 63 . In order to be distinguished, the different prytanies of the god were numbered and, consequently, a relative chronology can easily be drawn up within most of the lists of delegations. Some external evidence, such äs the mention of members of imperial family, of a local era, or of a proconsulship, allow in some cases an absolute dating. Combining the precise dates given to some Apollinian prytanies and the relative dates of the others, we can quite precisely date most of the inscriptions of delegations, and thus the annual composition of die oracuiar staff 66 .
It is worth pointing out that die Clarian inscriptions have been so far overlooked because the whole corpus has not been completely published by J. and L. Robert, whereas the available texts are still scattered in various Journals and publications. Hopefully, this critical Situation will improve since the publication of the inscriptions from Claros has now been entrusted to J.-L. Ferrary. Given the curreiit deficiency of the documentation, the reader will not find in these pages a systematic analysis of the Clarian priesthood, which should take into account the texts which remain unpublished
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. It will rather consist in giving a limited insight into the issues raised by Ais exceptional dossier 68 . 64 See Robert (1946) 50-64; Sherk (1993) 283-285. 65 See Sherk (1991) 241-242, who mentions 120 times. Yet, 122 nd and 123 rd prytanies of Apollo are mentioned in Robert, Laodicee 21 and 22 (in the parts of the texts which are not published). In Robert (1954) 20, the author mentioned once a 130 dl prytany, but not anymore in his subsequent publications. 66 For some chronological accounts, see Robert, Carie 210-214; Robert, Laodicee 301-303; SEG 37 (1987) 961-975, and soon Ferrary (forthcoming, see n. 67). Because of the partial publication of the texts, my datings are certainly not definitive. For this reason, I have decided to · mention each time the number of the prytany or other chronological elements which allow to date the texts.
Tlüs article was already in press when J.-L. Ferrary kindly allowed nie to read bis chronological conclusions based on the whole corpus of the Clarian inscriptions. Every study on Claros and its chronology must now refer to this seminal article ("Les memoriaux de delegations du sanctuaire oraculaire de Claros et leur Chronologie", forthcoming in CRAI2005), in which the reader will find some minor variations of the datings I propose here.
68 Indeed, the corpus of Clarian inscriptions is fascinating not only because it enlightens Clarian history, but also because it gives unprecedented information about the onomastics and institutions of the numerous recorded Consulting cities, some of them being almost unknown before. '
The inscriptions from the Roman period found in Claros generally recorded three fiuictioning Clarian officials: tlie priest (ιερεύς), the thespiodos (θεστηωδός) and the prophet (προφήτης), together with one or two secretaries (γραμματεύς, -ε?ς). We should mention here the problematic and isolated mention of the function of ύποφητης wliich was attributed to a chresmologos from Smyrna during the Hellenistic period (see above). J. and L. Robert identified him s the Clariaii prophet 69 . Furtherinore, let us note that the Clariaii inscriptions never mention the priesthood related to the cult of Artemis, whose different altars were discovered by the French excavators north-west of the temple of Apollo , originally recorded only two priestly functions, which were priest and prophet, assisted by one or two secretaries 13 . After AD 131/2, and after that each year, there appears in the epigraphic documeiitation from Claros a religious character named θεσπιωδός, or "oracle singer", who seems to have been a Clarian peculiarity 74 . We notice that the post of priest was held for a long time, theoretically for life, wliile the functions of prophet and secretary seem to have been annually attributed. In fact. the lists dated by the prytany of Koskonia Myrton elucidate this point by recording clearly that a certain C. lulius Agathocles was this year "priest for life" and "prophet for the year 7 ' (Ιερέος (sie) δε ... δια βίου και προφήτου κατ'ετος) 75 . As regards the thespiodoi, they appear to have been appointed for a long period, very likely for Kfe too.
It appears, then, that in the Roman period the Clarian sanctuary generally employed each year a priest, a thespiodos and a prophet, but there is still some doubt surrounding the exact functions and duties assigned to each of them. As regards the " See Robert (1992) . ;° See de la Geniere (1998) See Cadoux (1938) 189, 195, 249; Robert (1974) 75-77; Bu .ep. 1976 n° 585, 589; Petzl (1987 ) 235, 275: van Bremen (1996 . 72 L. Robert dated the 61* prytany of Apollo in AD 130/1. However, it does not fit with other chronological evidence: indeed, the 63" J prytany is dated thanks to the year 163 of the era of Amisos, in AD 131/2. Consequently, AD 130/1 should he the date for the 62 nd , and not for the 6Γ' prytany. Juventius Celsus shouJd then have been designated s proconsul of Asia just after his consulship, in AD 129, and not after AD 130. 73 See, in chronological order, Robert (1974 ) 75 = SEG 26 (1976 -1977 ) 1288 = l.Perinthos EZ 24; Robert (1974 ) 75 = SEG 26 (1976 -1977 1289; It is however commonly admitted that the priest mentioned in the inscriptions, who was appointed for life, was probably responsible for the performance of sacrifices and presided over all the ceremonies 77 . Modern scholars do not agree on the distribution of functions between the two remaining characters mentioned by inscriptions, that is the prophet and the thespiodos. From the descriptions of ancient authors and the archaeological excavations which revealed two Underground rooms 78 , one could imagine that the procedure of oracle giving would have necessitated at least two people, one who received the divine Inspiration by drinking the sacred water in the inner room containing the sacred spring, and another who listened in the adjacent room to the uttered sounds stemming from the act of Inspiration, and turned them into verse.
According to L. Robert, it was the thespiodos who drank the sacred water and then "sang the oracles", leaving to the prophet the task to compose and versify them afterwards 79 . Conversely, H.\V. Parke and R. Lane Fox argued that the prophet drank the water and pronounced the oracle, while the thespiodos reproduced it in verse which he sang and which the secretaries kept in a written record 80 . One cannot choose between these divergent speculations about tlie distribution of die religious functions on the basis of the laconic inscriptions of delegations, which have recorded only the Clarian officials' name and title. Perhaps new sources could in the future help us to reconstruct the different stages of the oracle giving process äs well äs to draw up the precise duties of each religious office. Tliis brings us to the question of which type of Information the current dociunentation from Claros could eventually bring concerning the various officials employed in the sanctuary. Another way of looking at this question might be to consider more accurately the practice of recording names and to investigate them äs a mirror of social representations. Indeed, the way in which ancient Greeks inscribed their names on stones for eternity teil us much about their relative importance in the society.
First of all, let us notice that the earlier mentions we have of the Clarian clergy, before AD 131/2, mostly mentioned only the prophet 81 . Therefore, influenced by Tacitus's account, modern scholars maintained that there was only one officiating function in Claros before the flourishing period of the sanctuary 82 . However, in some cases, the names of both the priest and the prophet were recorded together also at this early period 83 . Moreover, some later texts sometimes 76 For these activities, see de la Geniere (1998); Graf (2003) 246. 77 Parke (1985) 220; Georgoudi (1998) 352. 78 Robert (1954) and (1967) . Robert (1954) and (1967) ; followed by Potter (1994) 43. See Parke (1985) 220-224; Lane Fox (1986) 184-186; and also Georgoudi (1998) . This isolated meiition in our sources is thus highly probably due to the fame of the influential family of the kleidophoros.
All this goes to show that Clarian lists did not record each year the entire staff of religious officials. We cannot yet fully explain the apparent irregularity among the recordings of Clarian religious officials. However, we know how honorific and how costly the inscribing practice was: therefore, the composition of inscribed lists of names was partially linked to the social position and the economical power of the recorded persons themselves. We will then avoid using these inscriptions s s from the 61* prytany 35 well. This reading of the inscription appears illogical, and it would be more appropriate to date the text to the 7l* 1 prytany, compare with Laumonier (1958) 368-369; van Bremen (1996) 91,95. According to Picard's hypothetical Suggestion, this office had probably been in charge of a son of 'symbolic key procession" ("processions de la cle, Symbole de tnusique"), see Picard (1922) absolute sources of Information and take them rather äs evidence of the relative importance arid influence of the religious officials.
In this perspective, we should also question the absence of thespiodoi before AD 131/2. One could Interpret that by supposing the creation of a new post within the oracular team, which would have been generated by the increasing success of the Clarian sanctuary oracle during the second Century, äs is implied in most modern accounts 93 . However, are we allowed to have recourse to this kind of argumentum e silentio in order to explain changes among the oracular staff? Would it not be more cautious to consider this merely äs a development of the recording habit itself ? Thus, this change could reflect an evolution among the importance assigned to the office of thespiodos rather than a 'proof for the addition of a new post.
We now turn to what can be said about the particularities of each Clarian office. Let us note that, like the Didymean prophets, the offices of prophet and secretary, wlüle annual, could also be renewed: for instance, Claudius Kritolaos was designated prophet for the prytany of L. Aelius Caesar, in AD 136/7 94 , and once again during the 72 nd prytany of Apollo, probably in AD 147/8 95 . Added to that, äs we will see below, a single man could simultaneously carry out the functions of prophet together with that ofprytanis, and also with that of priest. As opposed to the prophets, secretaries never performed anotlier function during their tenure of office: this probably means that tlieir function was considered less significant or at least less prestigious than that of prophets. It is also interesting to point out that, by contrast, priests and thespiodoi, whose important functions seem to have been highly regarded, never carried out the eponymous magistracy ofprytanis at the same time.
Thespiodic function seems to have been separate from other Clarian officials. Thespiodoi usually did not carry out another function, neither that ofprytanis, nor that of prophet, and obviously nor that of priest too. Except for the isolated case of Tib. Claudius Ardys, who was prophet, in AD 162/3, during the 85 di prytany of Apollo 96 , before becoming thespiodos from at least AD 175/6 during die 9 * prytany of Apollo until AD 185/6 during the 101 st prytany 97 , other thespiodoi appear to have occupied exclusively tliis post. 93 See for instance Parke (1985) Wliat our epigraphic documentatioii basically reveals is that thespiodos appear to have increasingly gained iniportaiice in running tlie Clarian sanctuary during the second Century AD, in all probability thanks to the political power of their families. In support of this Statement, let us briefly examine the order in wliich the Clarian officials were quoted. When the prytanis was the same person s the prophet, tlie title of prophet just follows die meiition of the prytany, introduced by the words έπΐ πρυτανέως και προφήτου ("when was prytanis aiid prophet"), certairdy in order to avoid repeating his name 103 . Aside from diese particular cases, we observe an evolution between die pre-eniinence of the priest and that of the thespiodos. Indeed, from the 63"* prytany of Apollo, in AD 131/2, di t is to say the first dated mention of a thespiodos', until the 93 rd prytany in AD 177/8, the priest was generally always placed in first, secondly was mentioned the thespiodos, then tlie prophet and finally the secretaries " Macridy (1905) This changing among the placings of the two life-appointed Clarian officials would certairdy have reflected a noticeable increase of the power ascribed to the thespiodic function in relation to that of the priest.
To sum up, the sanctuaries of Claros and Didyma in the Roman period gathered various religious officials. The increasing complexity of the clergy was in all likelihood linked to the magnificence of the two shrines in the Roman period. However, we still lack the means to analyse the precise functions of each of them, which were in all certainty well defined. As in other sanctuaries, clergy members had to take care of the worship of the deity (e.g. sacrifices, banquet) and to organise festivities. In addition, oracular officials had to provide the pilgrims with oracular texts interpreting Apollo's will. It is worthy of note that both the oracular sanctuaries of Claros and Didyma organised mystery initiations, which seem to have been a complementary activity of oracular shrines in the Roman period, such s in the oracles of Lebadea and Abonouteichos 105 .
C. Oracular Officials s Elite Members
Who were the priesdy officials of the oracular sanctuaries in the society of Roman Asia Minor ? As everywhere eise in Roman Asia Minor, being priest in Claros and Didyma was undoubtedly an occupation for the elite. I propose to corisider now the place of the Didymean and Clarian officials in the civic Community to which they belong, and to locate their priesdy function in the context of Graeco-Roman cities.
a) Origin and Family Context
Here, we will analyse the social origin of the clergy members in Didyma and Claros, and have a careful look at their family context.
In Roman Didyma, s modern scholars have already poiiited out, we know that most members of the clergy belonged to powerful Milesian families 106 . As we will examine below, prophets had also often carried out important offices in Miletos. In many cases, they received Roman citizenship. Some of them had even wholly Roman names, like L. lunius Pudens or L. Malius Satorninus 107 . However, s their commemorative inscriptions differ in no respect from otliers, it remains hard to identify them with Romans settled in Miletos radier than witli Greeks who had taken wholly Roman names s Roman citizens.
What should be established at the very outset is that three Milesians are described once s being prophets δια γένους in an inscription on the base of a boxer's 105 See Lucian, Alexander 38-40. See Sfameni Gasparro (2002) 149-202; Bonnechere (2003) .
106 See Rehm, I.Didyma 174, 192, 196, 217, 220 (fam y trees); Laumonier (1958) 572; Robert (I960); Robert (1968); Lane Fox (1986) 192, 219-221, 228; Fontenrose (1988) . Does it mean that being prophet in Didyma was the privilege of a religious hereditary cast?
Despite the fact that the prophet was officially chosen by lot, each deine nomiiiating one candidate 109 , evidence clearly shows tliat the same families appear to have produced generations of male and female religious officials. Indeed, both prophets and hydrophoroi ofteil seized the opportunity to record their fainily background at the end of their year office. The evidence shows clearly that the priestess of Artemis was generally the daughter of a prophet. R. van Bremen has convincingly shown that hydrophoria was normally a girPs title, and that the norm for female members of the Milesian elite was to take on the hydrophoria at some point during their youth 110 . Though they are often recorded holding their respective titles in different years, it happened that father and daughter fulfilled their office during the same year, s, for instance, Aelia Aeliane and his father Aelios Aelianos (LDidyma 310,1. 3-5: Αίλ. | Αιλιανή θυγάτηρ Α'ιλ. Α'ιλ|ιανου πρ(οφητου) εν τω αύτοο ετει). Artem n son of Eirenios even mentioned in the same inscription that his younger daughter Theodoris was hydrophoros during his post of prophet and that the eider was previously hydrophoros™. Soine inscriptions show that the hydrophoros* motlier had been hydrophoros herseif too
112
. We also know some prophets having a former prophet s father and a former hydrophoros s mother
113
. Others have previously performed the post of tamias n *. Let us note that prophets and hydrophoroi proudly proclaimed that they were born in a famous fan ly of prophets, using the terms εκγονος or πρόγονος 115 . Nevertheless, whereas most of the priestly officials in Didyma seein to belong to hereditary families of the Milesian elite, it is worth stating at this point that some foreigners apparently held the office of prophet too. For instance, Damianos, a Didymean prophet around AD 300, inscribed two oracular answers Apollo gave to him about the erection of an altar for K re Soteira in the sanctuary 116 . Damianos described K re Soteira s "the goddess of his fatherlaiid" (1. 5-6: της ... πστρί|ου αυτού θεάς), which suggests that he was a native of another city thaii Miletos, a m LDidyma 179, L 11-14: των δια γένους] προφητών Ούλπιανών Ήγησάνδρου καί Ανδρέα και Αιλι|σνου ΓΓοπλο:. Voir Robert (1960) 441-442; Robert (1968) 117 . It appears then that most of the religious officials in Didyma were members of the same local elite from Miletos. Some of them even proclaimed that they were pait of an hereditary System. Carrying out a religious office in Didyma gave to the officials an effective mean of displaying their titles and filiation, but it also enabled prophets and hydrophoroi to remind titles and benefactions of their relatives. All this clearly aimed at highlighting the existence of a Milesian family network linking together the Didymean religious officials.
In Claros, however, it is quite hard to determine the origin of religious officials. We should first note that, s members of the elite, most of the religious officials received Roman citizenship and sometimes bore real Roman names. But their laconic evocation in the Usts of delegations does not detail their eventual poKtical career in Colophon or somewhere eise.
At least, following the example of Didymean officials, one might justifiably suppose that many of those who are recorded s clergy members in Claros were (more or less) prestigious citizens of Colophon. Yet, in contrast to the abundance of names in Clarian inscriptions, the epigraphic evidence for Roman Colophon is extremely poor; therefore, we lack the means to connect the people known from the Clarian material with Colophonian society of the period.
If one looks at die epigraphic evidence for Colophon during the Hellenistic period, one finds several names identical to those listed in inscriptions of Clarian officials. Could we assert from this observation that some religious officials in Claros during the imperial period were descendants from the same families s their homonyms? The commonness of certain names in epigraphic material, such s, for instance, Metrodoros, Artemidoros or Pythi n, obviously does not prove the Colophonian origin of those reUgious officials in Claros during the imperial period.
But rarer names are also present in both Clarian and Colophonian sources. , we can suppose that the prophet of Apollo in Claros during the mid second Century AD called Pantagnotos was a citizen of Colophon, possibly beloiiging to a very prestigious family l te tliat of the great Polemaios. .
Eyen if the lack of sources for nperial Colophon does not allow us to draw precise conclusions about die Colophonian origin of priestly officials in Claros, we can conjecture di t some of tliem belonged to important Colophonian families already attested in Hellenistic sources.
Here it is worthwhile to recall tliat two thespiodoi claimed to belong to a very old and fanious local dynasty with illustrious ancestors: Asklepides, son of Demophilos, and liis son Tib. Claudius Ardys proudly claimed to be desceiided from the branch of the Heraclids to which belonged Ardys (των άπό'Άρδυος ΉρακλεΤδαι), a semimythological king of die illustrious Lydian dynasty before Gyges
123
. Note that one of tliem was even called "Αρδυς with a direct refereiice to the king's name 12 *. The two thespiodoi are also called by the unknown term 'patrogenides' (πστρο-γενίδου). We actually know nothing before the second Century AD about tliis family whose roots apparently are said to be Lydian
125
. The term πατρογενίδου qualifying these noble thespiodoi is not found elsewhere in our documentation. Some scholars consider the tenn 'patrogenides* s a common noun, with the simple meaning of 'descended on the father's side' 126 , while others asserted that this hapax should actually correspond to the proper name of a Colophonian genos™.
It would be quite rash to imagine from these mentions tliat the thespiodic functioii was linked at Claros from time immemorial to a local elite family, remote from Colophonian society. In my opinion, the evidence we have is not enougb to assert the existeiice of a priestly hereditary dynasty proper at Claros, which would have beeil out of the control of the city of Colophon, s enthusiastically claimed by Gh. . At any rate, we need not concern ourselves here with the unlikely historical background of that asserted kinship. Let us confine ourselves to noting that is was quite frequent in the Roman period that families traced back their ancestry to legendary figures and boasted of this descent in public records. In this connection, the thespiodofs conspicuous claim for the antiquity of their families is not completely at variance with the tliesis of a creation of a new religious office, but it rather could reflect the will of powerful families to give a new visibility to ancient local religious traditions in order to turn these to their advantage. Be that s it may. in the Rornan period the thespiodic function seems to have been considered s confined to specific and traditional families, but we are still not able to state whether or not they were Colophonians.
There is another point which deserves special consideration. According to Tacitus, the Clarian priest was chosen from specified families, generally summoned from Miletos (sed certis e familiis et ferme Mileto accitus sacerdos) ng . Modern scholars have generally not attached importance to it, in all likelihood because of the alleged competition between the two famous oracular shrines 130 . Let us note that the epigraphic evidence does not allow us to disprove the account of Tacitus. Indeed, several identical names appear in botli Clarian and Didymean inscriptions at die same time. Again, the presence of very common names s Metrodoros or Menophilos in both sanctuaries at the same period can not teil us anything about an eventual Milesian origin for Clarian officials. However, Tacitus' account could be validated by instances of less common names. . In this context, the long-term offices would have conferred more power on families whose members would have controlled the Clarian sanctuary for a long period.
To conclude, religious officials in both Didyma and Claros belonged in all likelihood to the elite. One might justifiably assume that most of them were respectively members of the Milesian and Colophonian wealthy conununities. However, it should not be forgotten that foreigners seein also to have carried out priestly offices in both the oracular shrines, even if prosopographical research does not allow us to precise to what extent the presence of external people among die religious teams was common or not.
Wliat is quite certain is that, in both cases of annual and long-term offices, priestly families did exist, in the sense that most of the clergy members had kinsmen who performed or had performed the offices in the same sanctuary. As shown by the δια γένους Didymean prophets, tlie Milesian families which produced generations of male and female officials might reveal the trace of the institution of a traditional and closed System of hereditary succession. If so, however, this does not exclude that, witliin the context of the issues regarding the financing of cults of the Graeco-Roman city-states, the costly priesthoods were also assigned to the wealthiest citizens, and henceforward to their descendants.
In rettuni, the inscribing practice allowed Clarian and Didymean officials to parade their family linkages. Let us be clear that, in this context, performing priestly functions aimed also at reinforcing family networks and at keeping alive the memory of the whole family.
b) Careers
Let us now examine priestly functions in the oracular sanctuaries in connection with the political career of the religious officials.
In their commemorative inscriptions, Didymean prophets recorded the offices they have carried out beforehand : they have often been in charge of the Milesian eponymous magistracy, that is to say the $tephanephoria*\ A great number of prophets have been gymnasiarchos, some of them having beeil in charge of only one or two of the three gymnasia in Miletos, others having supervised all of them 142 . In some cases, Apollo's prophets have performed other offices connected with tlie Organisation of festivals, s the panegyriarchia and die agonothesia^'. \Ve also know instances of prophets having been strategos, choregos, grand priest of the imperial cult, tamias, paidonomos, agoranomos, boularchos and archiprytanis^. We should also mention that a Didymean prophet was a physician and that two of them were described s philosophers, one s Epicurean, the other s Stoic 145 . J. Fontenrose quoted the two exceptional cases of M. Ulpius Flavianus Phileas, who was only twenty-three years old when he carried out the function of prophet, and Claudius Damas, who was prophet for the second time when he was eightyone, in order to state that there was no age requirement to be prophet versely, consideriug tliat prophets have usually been i tlieir past in charge of several costly and prestigious liturgical offices and that they were often fatlier of the hydrophoros^ the post of prophet appears to have been usually performed s an end-career occupation.
As shown by A. Relim, the position of prophet was often held about a decade after the post of stephanephoros 1 * 1 '. However, it is wortli stating di t it was not always the case: tlie prophet Aelianus Poplas was probably stephanephoros, panegyriarchos and twice priest of the Sebastoi after his post of prophet 148 .
At tliis point, we should note that the inscriptions do not establish a distinctiori between religious and secular posts: all the offices perfonned by the prophet are listed in a sim ar way, s if tliey were tlie different stages of lus career. In this connectioii, it appears tliat the office of prophet was regarded s a late and very prestigious post within a political career. Moreover, it is interesting to note that some functions, like the epoiiymous stephanephoria or the gymnasiarchia, were regularly performed before the post of prophet. This brings us to the question of whether rieh people in the Graeco-Roman cities were encouraged, perhaps even compelled, to perform these costly liturgical offices before having the right to carry out the post of prophet. which definitively appears to have been one of tlie most prestigious offices for the Milesian elite HQ . We shall turn to this question below.
As for the hydrophoroi, they have sometimes taken on other priestly charges later in life. For instance, we know that a certain Artemo, a hydrophoros^ mother, has been hydrophoros, and afterwards priestess of Artemis Boulaia for life s well s loutrophoros of the Megaloi Theoi Kabeiroi™. Another hydrophoros has also been grand-priestess of the Sebastoi (I.Didyma 315,1. 30 restored). As was increasingly common for woinen and children during the Roman period, some hydrophoroi are also known for having held civic functions traditionally attributed to inen only, such s the stephanephoria and the agonothesia*\ Let us mention the case of tliis anonymous hydrophoros who performed an exceptional career, by having been archiereia of tlie Sebastoi. stephanephoros, g)vnnasiarchos of the three gymnasia, paidonomos, choregos of all choregies, agonothetes of the Didymeia Commodeia and kotarchis**. For my part. I am not sure the evidence allows us to assert that tlie hydrophoria was followed by so-called political functions only occasionally, s stated bv R. van Bremen As far äs die Clarian officials are concerned, we have already pointed out that nothing is known about their eventual career outside the sanctuary. Nevertheless. the numerous inscriptions of delegations indicate a kind of internal hierarchy between the several priestly offices in Claros, if one takes into consideration the difference between the positions of priest and thespiodos, appointed for long period and quoted in inscriptions in first position, and those of prophet and secretary, rotating each year and quoted later.
Moreover, we observe that the functions of secretary and prophet have often been performed by future priests before entering their life office. Some cases of priestly careers illustrate the truth of this : we know that Claudius Rufus was prophet at the beginning of his career, in AD 132/3, and that he became priest about twenty years later, from the 76 prytany of ApoUo, in AD 152/3 until AD 158/9, during the 81 $l prytany of Apollo . It appears then that the offices of secretary and prophet were respectively considered äs prime stages in the priestly Service, and that Clarian officials would have been used -or perhaps even urged (see below) -to perform annual religious functions before they rose to the prestigious Hfe offices.
We have only one slight clue indicating that Clarian clergy members seem also have been assimilated in a way to other civic offices: äs Clarian religious teams were dated by naming the prytanis under whom each annual function served, the term of all priestly offices was then associated with the Colophoiiian civic year.
To sum up, epigraphic evidence suggests that both short-and long-term religious offices in the oracular sanctuaries of Claros and Didyma were performed within the framework of a kind of cursus honorum, in the sense that the most prestigious priestly posts, diät is to say priest and thespiodos in Claros and prophet in Didyma, were usually carried out after having performed other political and/or reh'gious charges in the city and/or in the sanctuary 156 . In that context, it appears that the prestigious office of prophet in Didyma was regarded äs a stage at the end of tlie political career of wealthy Milesians, without any apparent distinction between their religious and secular occupations. As regards the female priesthood, the Didymean hydrophoria, held during the youth, was also followed by so-called political functions and it is not impossible that this religious ofifice was also considered äs a prime stage of the 'career' of rieh Milesian women. . 154 See Macridy (1905) 168-170 n°TV 3; 165 n° 2, n° II 4; Robert, Carie n° 24; SEG 37 (1987) 969; Robert, Carie n° 146; n° 192; As meinbers of tlie elite, belonging to rieh families and having prestigious careers, priests and prophets should have got involved in tlie complex relationsliips between prestige and compulsion wliich was an aspect of civic life of tlie elite in GraecoRoman cities. Considering tlie financial issues of the Greek cities in the Roman period, people from wealthy families were in all likelihood socially encouraged to fulfil civic offices, aniong others priestly functions, wliich were s costly s prestigious 10 '. Indeed, although evidence is silent about tlie precise financial outlay required by priestly functions, Clariaii and Didymean priesthoods should have included great expenses, comiected to the many aspects of the performance of tlie cults of the gods, the Organisation of festivals and mysteries and other duties the oracular charges must have included.
We will here examine in what extent members of clergy tried to withstand the social constraint exerted on tlie elite and how tlieir religious offices offered at the same time a considerable scope for benefactioiis.
Let us first consider the case of Aelianus Poplas, prophet at Didyma belonging to a prestigious Milesian family 158 . In a seminal article published in 1968, L. Robert demonstrated that tlie character called Poplas in the T bingen Theosophy, a late fifth Century Christian collections of pagan oracles, should be identified with the second Century Milesian person kiiown from epigraphic and numismatic evidence. Consequently, the French epigraphist showed that some revelations in the T bingen Theosophy should be coiisidered s original Didymean oracles 159 . In the introduction to the first oracle, Poplas asked to Apollo whether he should go on an embassy to request the Emperor's financial support about the c liberalities' (ει συμφέρει περί χρημάτων sie φιλοτιμίας πέμψαι προς βασιλέα) 160 . In the second oracle, Poplas presented himself s being at a low ebb, because liis property had begun to dhninish and his healtli was failing (των πραγμάτων έναντιουμένων αύτώ και της ουσίας μειούμενης κα'ι του σώματος ουκ ευ έχοντος) 161 . These two texts show us a great Milesian citizen, belonging to a prestigious priestly family, suffering financial problems due to the costs generated by his munificent career.
Evidence indicates that some oracular officials tried to evade the financial burdens linked to their office. Indeed, we know one of the duties of the Didymean prophet thanks to a first Century AD inscription from the temple of Apollo Delphinios in Miletos. The Statute requires that the prophet and the stephanephoros provide the festivities of the Kosrnoi. probably a board of sacred officials responsible for some kind of decoration in the sanctuary, and the Molpoi, in accordance with the ances-1<T See S. Bradbury, Julian's pagan revival and the declinc of blood sacrificc, Phoenix 49 (1995) 331 -356 (347-355 . The following specifications about the legal procedure to be brought against those who do not respect this duty imply that several prophets have not always performed this expensive Obligation.
Furthermore, the significant expenses of the priesthood should also have generated difficulties in recruiting the sacred personal. Evidence suggests that the unwillingness among the Milesians to serve s prophet was not unusual. For example, Claudius Cl lonis explicity stated that he carried out both the position of archiprytanis and that of prophet during the same year because no citizen was willing to accept either office 163 . In this connection, the Institution of the long-term positions of priest and thespiodos in Claros surely diminished the difficulty in recruiting religious officials. Nevertheless, the annual appointment of the prophet was apparently still problematic: when there was no candidate for the position of prophet, it happened that some Clarian prytaneis and priests had also to carry out simultaneously die function of prophet 164 . In that context, the setup of a religious cursus honorum among Clarian offices (see above) would have helped to remedy tliis lack of candidates by urging people to perform the annual and surely cosdy function of prophet before having the right to rise to the prestigious life offices.
Here, it is worthy of note that three emperors, Trajan, Hadrian, and later on Julian, were chosen s prophets at Didyma 16 '. Ori the one hand, the nomination of Trajan and Hadrian s prophets should certainly be considered s a mark of honour, given in response to their policy of restoration of tlie Didymean sanctuaiy 166 .
As regards the case of Julian, bis prophecy should also be associated with Ins effort to renew the oracular activity in decline 167 . On the other hand, we know that, in many cities of Roman Asia Minor, emperors and members of imperial family he'Id highly regarded and cosdy posts in time of financial crisis, when nobody wanted to take care of the expenditure of the post 168 . In addition, it is also highly probable that die three emperors were nominated s prophets in Didyma also because in these years there was no candidate for this post.
Let us note tliat is was also probably in order to reduce the expenses of the position of prophet tliat it happened once that two brothers were prophets at the same time 169 Even if oiie must not underestimate the rhetorical element when elite people displayed tlieir financial problems, yet, Clarian and Didymean prophecies appear to have involved so burdensome expenses that prophets tried to escape their duties 170 In return, those who fulfilled costly rehgious posts took advantage of the commemorating of their year of office to display their piety s well s the magnificence of their geiierosities.
Let us notice that there is an evolution among inscriptions of Didymean prophets and hydrophoroi. Indeed, during the first centuries BC and AD, the texts are very short and concise, naming for instance oiily the prophet, liis father and cnialifying him s "pious 5 (ευσεβής). Later, during tlie second and the third centuries AD, the commemorative texts becaine increasingly long, s if prophets and priestesses of Artemis have wanted to outbid their predecessors. In this context, prophets and hydrophoroi seized the opportunity to proudly recall the distributions (or cheapening) of wheat and oil they made to the boule or to another group s, for instance, the womeii and the parthenai™ . One hydrophoros prided herseif on having offered the bronze gates of the temple of Artemis, another has provided the curtain of the temple 172 . In some cases, prophets and hydrophoroi also had inscribed at Didyma sophisticated epigrams which celebrated their piety lf3 . In a context of lack of candidates, it is not surprising that some prophets emphasized the fact that they were volunteers for the office of prophet (αυτεπάγγελτος), or that they were chosen without lot (άκλήρωτος) or that they took the post s a As shown by diese examples, Didymean prophets and hydrophoroi acted, and were represented, s benefactors: because they were considered s rieh, they had to show to tlie civic Community their will to contribute to the fame and magnificence of their own city. The rivalry between Didymean religious officials is surely the result of a strong competitioii between the rieh Milesian families. Tliis was overemphasized by the social constraint which compelled rieh people to hold s prestigious s costly posts. ; 255; 269; 312, 314, 329, 333, 353,360,375,381,384. 172 I.Didyma 381 (χαλκάς θύρας); 360 (παραπέτασμα); see Robert (1960) In conclusion, s far s we know, the analysis of the role of the religious officials in Claros and Didyma during the Roman period shows that they acted like other contemporary members of the elite: in fulfilling their religious offices, they contributed to build and perpetuate family networks, which was essential at this time to keep alive tlie civic memory of the family. Oracular priesthoods were truly integrated into a civic career and seem to have constituted a context for benefactions.
D. Oracular Officials s Interpreters of Apollo's Words
Let us now analyse the functions of oracular officials in Claros and Didyma according to their position s Interpreters of Apollo's will. Indeed, unlike other priests, clergy members in oracular shrines had to provide the pilgrims with texts supposed to be an intelligible translation of the divine answer. In the Roman period, people were accustomed to resort to the Greek oracular shrines, mostly in Claros and Didyma, in order to ask questions to the deity concerning problems that were political, private or even theological 175 . We will here consider the priests s authors of the oracular texts. In this connection, oracles, which are preserved in both epigraphic and hterary sources, can offer an original way of looking at the priestly activity. Even if it is not possible to study here in an extensive manner the implications of oracular texts 1 ' 6 , we will briefly survey to what extent the Interpretation of divine word was used by priestly officials s a means of power.
It is not my intention to question the faith of oracular officials, who certainly took their task piously and seriously. However, their religious scrupulousness is compatible with the fact that priests and prophets took advantage of the particular and powerful authority given to them thanks to the making of oracles.
a) Internat Control
First of all, prophets could act upon tlie internal policy of the sanctuary, by making oracular answers about cult matters. For example, an oracle received by a tamias called Hermias gave Apollo's approval of including the altar of Tyche in tlie altar precinct 177 . In some cases, Didymean prophets consulted tlie oracle themselves. Tlie case of the two oracles given to the prophet Damianos around AD 300 (I.Didyma 504 = SGOst 01/19/08) illustrates how an oracular officiant could act on the sanctuary's. internal policy. Indeed, the first time Damianos asked the deity if he would allow him to endow an altar to K re Soteira near the one of Demeter Karpophoros (1. 10-13: ει επιτρέπεις αύτω παρά τον της Καρποφόρου Δημητρος βωμού ΐδρύσασθαι βωμόν της παιδός αυτής). Apollo, that is to say tlie prophet himself On the theological oracles produced by sanctuaries, see Nock (1928) ; Robinson (1981) ; Parke (1985); Lane Fox (1986) 190-197, 200, 256-257; Athanassiadi (1992) ; Athanassiadi (1999) 177-182; and Busine (2005) . 176 See my study Busine (2005) . 177 G nther (1971 ) n° l = SGOst 01/19/06. See Fontenrose (1988 speaking on die behalf of his god, gave his approbation (1. 15: Σωτίρης Κούρης τιμήν περιβω|μίδα ρέζε "Make Soteira K re's glory in the precinct altar"). The second time, Damianps asked Apollo how the goddess should be called in hymns, and again a clear answer was given to him. Because tliey were responsible for answering on behalf of the god to their own questions, prophets could use this Situation in order to underline their piety and to increase their personal fame. For example, the prophet T. Flavius Ulpianus iiiscribed an oracle in which Apollo praised his piety 170 .
By asking the god, prophets could also legitimate their acts with a divine sanction. We have already mentioned tlie oracle given to Poplas wanting to know Apollo's advice regarding an einbassy to the emperor. Poplas took the advantage of his second consultation in order to display how poor he was (see above).
Prophets had a sacred guarantee for their acts, considering that Apollo's oracles were witnesses of their piety, s emphasized by T. Flavius Ulpianus (I.Didyma 277, 1. 9-11: co κ(αΐ) o θε|ός δια θείων θεσ[πισμ]άτων πολλάκις έμαρ|τύρησεν).
In addition, the officials of oracular sanctuaries had the opportunity to control the internal functioning of the reUgious Institution in the recruiting process of new officials.
In this connection, let us note that the candidates for the oracular priesthoods were apparently allotted according to Apollo's decision. We know that the Didymean prophets were also designated by Apollo: for instance, an epigram glorifies the fact that a certain Poseidonios was chosen three times by Apollo s prophet This last example shows that the recruitment of the god's servants was a deal for both religious and civic authority. It should be stressed that, in case of rivalry between civic magistrates and religious authority, oracular officials would have had the opportiu ty to disagree with the decision of the civic body, by refusing the nomination of a candidate, for example. In this context, oracular clergy members could have represented external Opposition forces. However, if their prophetic activity could have given them the opportunity to express some Opposition to the civic power, evidence shows that, s part of the Milesian elite, Didymean prophets have rather acted on the behalf of their civic Community. The second oracle given in the second Century AD to a priestess of Demeter caUed Thesmophoros iUustrates the truth of this. The question is not known, but the text written by a Didymean official shows how Demeter should be honoured by recounting in an original way the prehistory of those who are descended from Neleus (1. 9: Νειλήος ακοντοδόκου ναετηρας "inliabitants of (tlie city of) Neleus hit by the dart"), that is to say the people from Miletos: according to the oracle, thanks to her gift of fruits, Demeter offered to Milesians the opportunity to leave their bestial habits and to become civih'zed 184 . Here, it is pretty clear that the identity of religious officials inerged into the civic identity. As with the foundation of C. Vibius Salutaris in Ephesus in AD 104 185 , the oracle aimed at providing common roots for the sacred past of the Milesian citizens.
Making oracles was thus a way for oracular officials to control the internal functioning of the sanctuary, s the recruitment of priestly officials and cult matters. At this occasion, they contributed to build the identity of their civic Community while seizing the opportunity to increase their personal fame.
b) External Policy
When people came from abroad to take Apollo' advice in bis shrine, oracular officials had the possibility to act upon the relationsliips between the sanctuary and external authority, both that of other cities and sanctuaries s well s that of Roman rulers.
Thanks to the Clarian oracular texts, whose inscriptions were found in the pilgrims' cities, we know how oracular clergy could develop the external policy of die shrine towards other sanctuaries 186 . Λ First, the answers they made reyeal the way Clarian officials tried to diffuse the image of their Apollo in Asia Minor. For example, in an oracle found in Phrygiaii 183 Robert (1992 ) =SEG42 (1992 SeeRogers (1991) 144-149. 186 On the Clarian oracles, see Robinson (1981) ; Merkelbach-Stauber (1996); usine (2005) .
Hierapolis, Clarian officials proposed to erect statues of Apollo Clarios in front of tlie city gates in order to repulse a plague 18 '. Similar prescriptions are found in Clarian oracles giveii to people from Pergamon, Callipolis in Thracian Chersonesus, and Caesareia Troketta in Lydia.
In otlier cases, Clarian oracles express Apollo's will to become allied to odier local deities, s tlie case of Aelius Aristides, to which the Clarian Apollo gave advice to follow Asclepios' prescriptions 188 . In this context, it is worth to note that some oracles emphasize Apollo's kinship witli the deities he Supports, like in a Clarian oracle inscribed in Pergamon where Asclepios is said to be Apollo's beloved son (v. 19:Άσκληπιόυ ... έμόν φίλον υίέα) 189 . For Clarian officials, it could be a way of asserting the superiority of tlieir Apollo.
Some Clarian oracles express a real will to establish customer loyalty : we know di t oracular officials asked to their clients to come again to the oracle, s shown by the case of an answer inscribed in Hierapolis, in which Apollo prescribed to the consultants to send at Colophon choirs of young boys and girls (irccT ac παρθε-νιησιν ομού Κολοφώνα νέεσθαι), singing hymns and performing libations and hecatombs in his honour (μολπούς συν λοιβήσιν έφίεμαι ήδ' έκστόμβας) 190 . The Clarian oracle found in Pergamon also recommended pilgrims to come again in Claros and gave a quite precise description of rites having to be performed at tliis occasion. like the performing of hymns by choirs of young people in honour of several deities 191 . These examples reveal tliat the oracles written by Clarian officials took an active part in the policy between the sanctuary of Colophon and other religioiis communities. The making of sacred texts gave tlie officials the opportumty to secure a steady clientele for the oracle. It should not be forgotten that the coming of pilgrims inust have had importaiit economic repercussions for the finances of the sanctuary.
While dealing with people from other cities or sanctuaries, Clarian oracular officials appear then to have identified their interests with those of their religious Institution.
As regards the attitude of oracular officials towards Roman authority, let us first mention that. s was common for members of the Greek-speaking elite, several Didymean prophets were praised for having gone on embassies to tlie emperor Representing their civic Community, they have surely asked privileges on the behalf of the city of Miletos. However, it is very likely that they also took advantage from this trip to increase their own prestige.
Consider again the case of Poplas, who asked Apollo whether he should go on an embassy to Rome because of personal problems regarding the costs of the liberalities (philotimiai). Tlie sanctuary gave a vague answer, but we know that Poplas went effectively to Rome thanks to coins minted by the city of Miletos under Cominodus wliich represented Poplas' sailing (ο Γίοττλά κατά πλους) 193 . Considering di t such embassies were really expensive, we could Interpret the reference to Apollo's advice in this context s an attempt to prove the necessity of the expedition to the emperor and, in case, to evade civic reluctance. . At this occasion, the priestly officials probably proposed to the Romans to give tliem a divine confirmation of their policy. According to Dio, Trajan was told by a god that he would become the lord of the universe (αυτόν άπιδείξαντοα των όλων κύριον) 197 . As suggested by C. P. Jones, this prediction might have been given to the emperor in die sanctuary of Apollo at Didyma
198
. Later, we know that the oracular officials in Didyma supported imperial policy when Diocletian was about to lead the great persecution against Christians in AD 303 199 . Oracular institutions were then in a position to use their religious authority to support Roman rule. In return for this divine support of imperial policy, it is very likely that sanctuaries received buildings, honours and privileges. 193 See Baldus (1985) . 194 Tacitus, Annals II 54: relegitAsiam adpellit Colophona, ut Clarii Apollinis oraculo uteretur. ... Etferebatur Germanico per ambages, ut mos oraculis, maturum exitiim cecinisse ("He skirted the Asian coast once more, and anchored off Colophon, in order to constdt the oracle of the Clarian Apollo. ... Rumour said that he had predicted to Germanicus liis hastening fate, though in the equivocal terms which oracles affect" Translation by J. Jackson). On this presage, see Potter (1994) 169; Vigourt (2001 ) 366-367. 195 See Ferrary (2000 .
1%
. See MitcheU (1987) . 197 Dio Chrysostom, Discourse XLV 4. 198 Jones (1975) ; followed by Mitchell (1987); Potter (1994) Indeed, by comparison with other officials, Clarian and Didymean oracular officials preserved in Roman times some traditional prerogatives of Greek priesthoods. In tliis connection, let us consider the case of the eponymous magistrates.
In Colophon, although Hellenistic decrees only mention human p?ytanei$ 20Q , we have already mentioned tliat, in the Roman period, the Colophonian prytany was entrusted to Apollo himself at least one hundred twerity-three times. Besides, five women are also knowii to have been prytaneis in Colophon
201
. Finally, we know that L. Aelius Caesar and Hadrian were also chosen s prytaneis^2.
Similarly, although it was usually exclusively attributed to men, during the Roman period, the post of stephanephoros in Miletos was also regularly attributed to Apollo himself, at least thirty times 203 . Augustus (twice), Gaius Caesar, Tiberius, and two Romans, A. Popillius Rufus and M. Cornelius M.f. Capito, were also stephanephoroi in Roman Miletos, and so were at least twelve women 204 . Wliereas tliere is a noticeable dilution in the Roman period of the original features of other civic and religious offices, by contrast, priests, thespiodoi, and prophets in Claros and Didyma were always men, mainly Roman citizeiis, who really performed their function, with tlie exception of the three emperors who were prophets at Didyma. Note that the female characteristic was also preserved for the priestesses of Artemis in Didyma.
As opposed to the eponymous offices of their city, oracular officials in Claros and Didyma conserved some traditional characteristics of Greek priesthoods, like geiider differentiation and real performance of the religious office.
One might not explain this difference by pointing out the religious feature of oracular functions, since we know that the functions of stephanephoros in Miletos and prytanis in Colophon were partly religious too 205 . Indeed, evidence suggests that the prytanis of Colophon had to take care of the cult of Dionysos in Claros 206 . We also know that, during the Hellenistic period, tlie Milesian stephanephoros had to perform the same rites in honour of Apollo Delphinios s those the Didymean prophet had to perform for Apollo Didymeus
207
. The functions of prophet and the ** See Gauthier (2003) 90-100. 201 Cosconia Myrton: Robert (1974 ) 75 = SEG 26 (1976 -1977 Sherk (1992 Sherk ( ) 229-232: (1993 vari Bremen (1996) If we conipare other officials, even those with reiigious functions, the preservation of the priestly characteristics of oracular officials in Roman Claros and Didyma seems to be due to a particular religious authority linked to the oracular activity itself.
Conclusion
To sum up, this study has ftrstly reviewed the Situation regarding the variety and religious functions of the priestly officials in charge of the two greatest oracular shrines of the Roman East, Claros and Didyma. Considering that the ancient evidence for each sacred place differs in its nature, number and state of conservation. we have questioned wliich type of Information could bring the literary and epigraphic documentation about the clergy members of both the Clarian and the Didymean sanctuaries, and it was also necessary to establish what our sources could not teil about it.
Secondly, we went into the role played by the oracular officials in their relation to their own civic Community and to the extra-civic authority.
At the level of the civic Community, the oracular officials acted merely äs other members of municipal elite. They were widely involved in the local policy and they belonged to the same powerful families which raced in order to occupy all the important spheres of civic life. Being .wealthy people, oracular officials were often great benefactors, who were probably urged to fulfil prestigious but costly posts. In addition, the oracular activity gave tliem the opportunity to control the functioning of tlie religious Institution, äs, for instaiice, the recruitment of religious personnel and the performance of cults.
At the level of the province of Asia, the making of oracles was an effective manner for priests and prophets to act upon the relatioiiships between tlieir sanctuary and other religious communities.
At the level of the Empire, the relationships between the authorities of Greek sanctuaries and the Roman rulers illustrate, on tlie one band, the way the Romans inanaged to take advantage from Greek gods' prestige in order to impose their rule. On the other, it also shows how the Greek-speaking elite integrated their religious traditions, like the consultation of the oracle, to the new political environment created by the Roman Empire.
-\. The overwhelming impression conveyed by the evidence is tliat, at each level, oracular officials took advantage of their activity of oracles making in order to increase their personal and family fame. At the same time, they also appear to have constantly contributed to the building of political and cultural identity of their owii LMilet 13.134 = Sokolowski, LSAM 53 = SEG 15 (1958) 685.
city. There seems to be no contradiction iior conflict between these two different levels of action. In tliat respect, tlie role of priesdy officials in Roinan Claros and Didyma does not completely fit with B. Digiias' main conclusions about tlie specific Status of priests and tlieir relative independeiice from the civic sphere. Indeed, evidence suggests that Clarian and Didymean oracular officials identified themselves with their city and that their oracular activity merged in most cases into die civic ideiitity, or that, inore exacdy, one was incorporated by the otlier.
In diät connection, can we assert that priestly officials possessed a group identity, äs suggested by B. Dignas? As shown by tlie cases of yearly offices, it appears diät die specific Status of oracular officials concemed their temporary function, radier tlian the individuals themselves. However, the setting up of a kind of cursus honorum niight have contributed to build a group identity for tliose who worked in tlie oracular shrines. Furthermore, tlie geographical distance between the sanctuaries of Claros and Didyina and their respective cities might also have had an iinpact on tlie constitution of such a group identity, distinguishing oracular officials from otlier officials living in the city-centre.
The most sensible conclusion we can come to is that the particular activity of oracles making conferred on priests and prophets a great religious aura which distinguished the oracular priesthoods from otlier religious and civic offices. Even though Clarian and Didymean prophets had to perform some rituals ideiitical to tliose performed by contemporary eponymous naagistrates, we have shown tliat oracular officials enjoyed a distinct religious authority which required the preservation of traditioiial features of Greek priestliood.
All this goes to show that we should not rnake generalisations about Greek priesthoods in studying their role in society. In my opinion, the kind of relationship they had with tlie deity -whether passive (sacrifices, libations or processions) or active (mantic inspiration or mystery initiations) 209 -determined the level of the sacredness of religious officials. In that connection, the direct link oracular officials had with the sacred world, äs well äs the great power they had on the human world, ha\'e conferred on them a special authority wliich distinguished them from other civic officials associated witli cult matters.
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